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The Hokun Trust is pleased to support the seventh volume of a complete


translation of this classic of Chan (Zen) Buddhism by Randolph S. Whitfield.


The Records of the Transmission of the Lamp is a religious classic of the


first importance for the practice and study of Zen which it is hoped


will appeal both to students of Buddhism and to a wider public


interested in religion as a whole.




Preface


Volumes seven and eight of the Records of the Transmission of the Lamp (CDL) afford glimpses into an ancient basement, the beginnings of the Chan patriarchy in China. Yet the bright search light of our scholars, shining down from two thousand years above, has been unable to penetrate definitively into this dark lumber room, hallowed, obscure and mysterious. In any case, the back end of this basement, littered with the ancient paraphernalia of a distant transmission, opens out still further to an even earlier epoch in Central Asia, where everything has long been buried under millennia of sands.


The lives traced out in the CDL are not really biography nor are they hagiography. The term hagiography is in any case inappropriate, as it applies to Christian male ecclesiastics who the Church wished to sanctify, often after having martyred them first. Yet ever since Bodhidharma faced Emperor Wu of Liang, holiness in Chan Buddhism has had something of a malodorous air about it; no holiness in the hyper-realm of śūnyatā. If the life-paths recorded in the CDL are neither hagiographies nor biographies, what to style them? Perhaps they are just expedients, pointers to practice.


For example, the first thing that the sage of the Sakas, Gotama (Chinese: Damo), did on being born was to take seven steps to the four directions of East, West, South and North, and with one hand pointing to heaven, the other to earth, emit the great lion’s roar – ‘above and below and in all the directions, I alone am worthy of reverence.’ This took place during the reign of King Zhao of the Zhou dynasty, on the eighth day of April in the twenty-sixth year of his reign, which in Chinese backdated time is about 977 BCE.1 This roar, which is still sounding and can be heard very clearly in the CDL, set the stage both for Damo / Gautama’s mission, which was beckoning him from the future and it declared concurrently what the content of that mission was to be. 2


Bodhidharma too, the first Chinese patriarch of Chan (Japanese: Zen), was no stranger when it came to gazing into futurity, declaring in verse to Second Chan Patriarch Huike,




I originally came to this land


To transmit the Dharma and save deluded beings


When the single flower opens into five petals


Then the fruit will ripen naturally of itself





A reference to the future five houses of Chan. Bodhidharma was well-travelled: he also transmitted a gatha to the scholar and governor of the prefectural capital in Yumen, Shanxi. Yang Xuanzhi (楊衒之)3 wrote an important and evocative account, which we still have in its entirety, of the many monasteries in Luoyang c 547 CE, in which he mentions Bodhidharma, who was in the city around that time, as being already one hundred and fifty years old.




‘The monk Bodhidharma (菩提達摩) of the Western Regions (西域) was a native of Persia. He came from the desolate frontier to visit China. Having seen the golden plates [on the nine-story high wooden stupa of the Yongning Monastery in Luoyang] making dazzling reflections of the sunlight and shining into the clouds, and having heard the ringing of bejewelled bells lofted into the sky by the wind, he sang praises of this extraordinary artistic achievement.


Bodhidharma claimed at that time to be one hundred fifty years old. But during his extensive travels, which had taken him to every corner of many countries, nowhere in the sullied world had he seen a monastery as elegant and beautiful as this one. Not even in Buddha’s realm of ultimate things was there anything like this. He chanted namah – an expression of complete submission to the Buddha – and held his palms together for several days after having seen it.’4





There is also a meeting recorded between Bodhidharma and Yang Xuanzhi in the CDL (vol. 1, pp.153-155), in which the master gives Xuan a gatha for practice and a further verse of prediction,




Even on seeing evil, do not give rise to aversion


Even on seeing good, do not diligently hoard it.


Neither abandon wisdom nor court foolishness


Neither cast off delusion nor seek awakening.


Come to the Great Way and then beyond!


Penetrate the Buddha Heart and cross the stream!


If his orbit is neither that of the common man nor the sage


Gone beyond like this he is called a patriarch


and


A river boat cleaves the foaming waves


Concentrated heat melts away metal locks


Five entrances will practise together


Mostly without contentions5





Such pointers left by the men of old abound in the CDL and volume 7 is full of them!





1 Following the Lalitavistara, which was first translated into Chinese in 212 CE, now lost; later translated by Dharmaraksha in 308 CE, being the story of Shakyamuni’s life. T.186, Nanjio. 160; T.187. Nj.159.


2 Sakas were Scythians; see Oswald Szemerényi, Four old Iranian Names: Scythian-Skudra-Sogdian-Saka, p. 40ff., cited in Beckwith, Greek Buddha, p.2. Gautama / Gotama is not to be confused with Gaumāta, who, according to the Bīsotūn inscriptions, was the Magian pretender [and important leader in Babylon for a time], and seized the Achaemenid throne by claiming to be Bardiya (Smerdis), the son of Cyrus the Great. Was Gautama, Gotama, Gaumāta a common name like ‘John’ or ‘Lao-dan’ (= Gaut / dam-a)? For a more informed view see http://www.iranicaonline.org/articles/gaumata and Beckwith, pp. 119-120.


3 楊 is 揚 in T. 51, 2092, 220a03.


4 A Record of Buddhist Monasteries in Lo-Yang (洛陽伽藍記) by Hsüan-chih Yang (Author), Yi-t’ung Wang (Translator) pp. 20-21. (T.51. 2092, 1000b19).


5 See CDL, vol. 1, p.154 & n.201 & T. 51.220a03.
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Introduction


Life isn’t about finding yourself. Life is about creating yourself.


George Bernard Shaw, An Unsocial Socialist


The Records of the Transmission of the Lamp stands as a distinguished literary culmination of centuries of moulding the plasticity of the Chinese Chan Buddhist past. Two streams run through the whole of Chan / Zen – the ever evolving historical stream and the ever authentic spiritual practice which adapts to the contemporary milieu in order to further its salvific activity into the future.


It all started, as far as literary Chan is concerned, with Bodhidharma coming to China. But all efforts to find an historical Bodhidharma have only come up against a wall. There are hints of his existence, but the legend takes on a greater reality. When we read, for example, in one of the most hallowed texts of Chinese Buddhism, the Further Biographies of Eminent Monks (Xu Gaoseng Zhuan T. 2061), composed in the 660’s CE by Daoxuan (596–667 CE), the most venerable of Chinese Buddhist chroniclers, that Bodhidharma’s heir, Second Chan Patriarch Huike, had his arm chopped off by bandits and that his fellow disciple, Tanlin, also had his arm chopped off by bandits;6 when we read, about 350 years later, in the CDL, dated c. 1004 CE, that the same Huike chopped his [other] arm off to show Bodhidharma his sincerity for the Dharma, then clearly something had grown in the meantime.


Again, whether the monk Damo, mentioned in Mahāsattva Fu’s entry (27.2) is the same Bodhidharma, and what his possible relationship with the Mahāsattva, who taught the truth of ‘cessation but not annihilation’ actually was, will probably never be clear.7


As for Huisi (27.3), the founding patriarch of Tiantai Buddhism and his links with [master Huibu – no mention of him in the CDL and] Second Chan Patriarch Huike,8 or Huisi’s connection with the Hengyue monastery9 in the Nanyue Mountains, these connections cannot be followed up here.10 Nevertheless, the Nanyue Mountains, which figure so prominently in Daoist and Buddhist writings, including the CDL, seem to have functioned as a crucible for a Buddho-Daoist cross fertilisation nurturing Chinese religious practice, for which Huisi emerges as the perfect exemplar, on the Buddhist side, of this process.11




Baogong sent a man to transmit a message to Great Meditation Master [Hui]Si, ‘Why not descend the mountain to teach and transform living beings; what is this gazing at the Milky Way?’


Si the Great answered, ‘The three worlds are all Buddha; one mouth full gulped down by me and all is exhausted, so would there still be living beings to be taught and transformed?’ (27a.10)





Although Emperor Wu of the Liang turned away from Daoism,12 he not only exempted Tao Hongjing on Maoshan from any Daoist proscription but also exempted Daoists on Nanyue. The eminent Tang dynasty Daoist, twelfth patriarch Sima Chengzhen (司馬承禎 647-735 CE) of the Shangqing school, very influential at court, spawned a collateral lineage on Nanyue as well as having connections with Mount Tiantai. Sima Chengzhen’s writings (especially on karma) clearly integrate Buddhist and Daoist meditation techniques. 13


If Chan history teaches us anything it is that an account ‘based on the facts’ is just not possible. Past actions only seem to be unchangeable, yet there is a way of getting around the impasse – simply change the past! This makes all the difference, for were this way of changing the unchangeable not natural to us, then everything, our whole world, would have slipped into a deadly oblivion long ago. Anyway, who could bear to remember themselves as they really were? The capacity to mould-warp an essentially plastic reality into a desired agenda by fictionalising one’s own history is something we have a need and relish for – in fact, we have always fictionalised everything. The activity of mis-remembering, mis-recording or just downright twisting ‘the facts’ constitutes our whole history from the very beginning of ‘records’.


If it were possible, as some think it might be in the future – another fiction-twister – to tap into the universal memory by some digital, rather than occult means, we might have access to actual events in the past and future (no yarrow sticks needed), retrievable in digitalised 3D holograms, for our scholars and researchers to study.14 A different kind of history from the one we have been used to. After the discovery and future digital archiving of these vast universal memory tableaus, future generations will smile at the present study of history as hardly deserving of that name.15 It was, they will say, no more than a hit-and-miss affair best described as intelligent deductive guesswork, at its worst, self-deceit. The guesswork, though some of it very clever, was really based on the collation of old bits of texts or on archaeological detritus dug up piecemeal here and there, or more usually, a deliberate twisting of untruths into more untruths in pursuit of dubious goals. But in truth real history could not yet exist and all that was known amounted to no more than an infinitesimal fraction of the whole. Also, new fashions in information, always based on power struggles between vested interests, were continually coming and going, so even the ‘facts’ were really not facts at all, only fads and theories. Nothing was really known.


To tap into this universal memory will nevertheless present its own difficulties, for, whose memories would be tapped? Does not Mother Earth herself, a living being, also possess a subjective consciousness? Is the object, seen from its own point of view, also a subject?


Still, the question remains as to what the function and importance of a universal human characteristic is – euphemistically called the misremembering syndrome. Somewhere in this syndrome is the direction pulling from the future, which is why we still have to rely on yarrow sticks to access it. What we think of as the fictionalised story is perhaps the unconscious direction-finder for seeding the future. The fictionalised biography is the true and real one, the helm looking for a helmsman and the helmsman looking for a helm. The nature of this activity spans generations and even eras. It is a seamless whole, whose roundabout ways constitute the endless life of our race, in which past and future interact continually.16


So which of the two versions of events is the determining one, the ‘original, real’ event or the fictionalised version of the event (to ask a naïve question)?17 Does the fruit emerging from the event taste of the one or of the other of the versions or of both? Perhaps the fictionalised event really is the real one, for it holds within itself the aspiration towards some future not yet acknowledged; holds the essence of what we wish and will become, not what we were.18 Yet for this realisation to fruit into Chan we needed both streams: texts and practice, past and future. But the texts are fictions – they serve an ulterior purpose – so to question their veracity from a purely historical point of view is only one approach. The other approach, from the view of authentic insight, is to consider these texts as a manifestation – even a revelation – of human potential, wisdom and endeavour, of what we are to become.




‘To those who have really seen into the nature of reality, it is like a precious pearl manifesting all the colours. Say that it changes, and then it changes; say that it does not change, then it does not change. To those who have not seen into the nature of reality, when they hear that bhūtatathatā changes, they believe that it changes; when they hear that it is not subject to change, then they believe that it does not change.’ (28.3, Huihai)





So the CDL Bodhidharma is a fiction – the ‘real’ Bodhidharma could never have made it as far as the Song dynasty; he slipped into oblivion long ago, together with most of the other worthies of earlier times. The true Bodhidharma must be the fictionalised one, for he is the paradigm for a future potential residing in the human [Chan] heart. This fictionalised Bodhidharma also serves both streams: the scholarly researcher, who works backwards but understands forwards,19 who enriches us by meticulous research, and the practitioner stream, enriched and inspired by the heart’s need to test the spiritual authenticity of the hallowed texts recovered by the scholars. What would the Buddhist expedient means be if not this beneficent mechanism, usually masquerading and functioning as political pragmatism, fructifying the human heart with an inspiration to action on both fronts? 20


Ever since this Bodhidharma story, followers of the Chan Way have wondered deeply about the actual meaning of his coming from the Western Land (India, or was it Persia or the Steppe lands?). Of course, as Mary Helm has said, ‘ …the wide-spread belief that things, information, and experiences acquired from distant places, being strange and different, have great potency, great supernatural power and political prestige to those who acquire them’21 applies not only to Bodhidharma coming to China, not only to Bodhidharma coming to the modern West, but also to a monk or layperson’s life-stream arriving at a particular stage of awakening, unfamiliar and unexpected, whichever direction that may have come from.


The variety of answers given by masters in the CDL to questions about the meaning of Bodhidharma’s coming from the West often seem amusing and flabbergasting – anything from ‘flowers in an empty sky’, ‘go and drink some tea’ to Master Baoche (7.116) standing up, drawing a circle around him with his stick, lifting one leg in the air and saying, ‘Understood?’ Yet the truly extraordinary thing about such responses is that they remain true to the Original Void, that is, they can be verified by deep insight – otherwise who would bother spending a whole lifetime chasing ephemera by practising / studying Chan? There was then – and remains, a trans-historical power of human wisdom in such responses, but because it often masks as ordinary or obvious or obscure it is also easy to miss it, to trivialise it – as lifetimes spent in a strange oblivion hard to penetrate.




A dissenter asked the Buddha, ‘To ask with words, or to ask without words?’


The World-Honoured One maintained a long silence.


The dissenter made obeisance and said, ‘It is well, World-Honoured One! Great Friendliness (mahā-maitrī) and Great Compassion (mahā-karu[image: ]ā) disperse my clouds of delusion; today I am able to enter.’


After the dissenter had departed, Ānanda questioned the Buddha, saying, ‘By what certainty could the dissenter say he was able to enter?’


The Buddha said, ‘It is like a good horse in the mundane world – just the shadow of the whip and he gets the message.’ (27a.2)





The Channists found the solution for the itch to dichotomise and fictionalise everything in the middle ground of the body; the whips were the gong’an.




‘Every day picking up the incense to light the fire and not being aware that the body is this sanctum of the Dao,’ said Baozhi Gong. Xuansha said, ‘Every day picking up incense to light the fire and not being aware that truly this is the sanctum of the Dao.’ (27a38).


誌公云[image: ]每日拈香擇火不知身是道場[image: ]玄沙云[image: ]每日拈香擇火不知真箇道場





So what is the point of all this discussion about the past influencing the future and the future influencing the past? The point is only this: could all this fictionalising be true? We have it in our power to direct our lives, like a helmsman learning to negotiate an unpredictable sea. Realisation – some dormant potential already residing within, wakes up: it comes with a jolt. The shock of a disclosed meaning has to be contained in a practical way of action that is capable of assimilating the new flood of information and insight: but it takes time to live into the new future and much study. Huisi, after realising the nature of his karmic obstructions, had an intense experience of being paralyzed.22 We are also reminded of Sophocles’ Oedipus Tyrannus, who is determined to track down the culprit who killed his father, gets ever closer to the criminal, like a hunter stalking his prey, until finally he has him cornered. The shock – Oedipus was hunting himself!




Chan master Huizang of Shigong in Fuzhou originally took up hunting as a profession and had a bad opinion of monks. On account of following a herd of deer one day, he passed by Mazu’s hermitage. Mazu engaged him. Zang asked, ‘Has the venerable monk seen a herd of deer passing by or not?’


‘Who are you?’ replied Mazu.


‘I am a hunter,’ said Zang.


‘Do you know how to shoot then?’ asked Mazu.


‘I know how to shoot,’ replied Zang.


‘How many can you shoot with one arrow?’ said Mazu.


‘One with one arrow,’ replied Zang.


‘You don’t know how to shoot,’ said the Patriarch [Mazu].


‘Does the venerable monk know how to shoot then?’ countered Zang.


‘I know how to shoot,’ said Mazu.


‘How many can the venerable monk shoot with one arrow then?’


‘A whole herd with one arrow,’ replied the Patriarch.


‘They are all living things – what is the use of shooting the whole herd?’ said Zang.


‘If you know this why not shoot yourself?’ asked the Patriarch.


‘If I were taught how to shoot myself, there would suddenly be nothing in my hands,’ said Zang.


‘This fellow! After many kalpas of ignorance and vexation, today is the day of their final cessation,’ said the Patriarch.


Then Zang destroyed his bow and arrows, himself cut off his hair with a knife and handed himself over to the Patriarch and the homeless life.


(6.98 Chan master Fuzhou Shigong Huizang)





The CDL then teaches artfully, as an expedient means. Art can change the man, mere reporting cannot. ‘Raconteurs, poets, and novelists are privy to the innermost thoughts and feelings of their subjects; mere reporters are not …. Expressions of sacred truths were skilfully harmonized with reports of mundane affairs in the hagiographies of the Ch’an masters, lending an air of down-to-earth realism to things miraculous and imbuing even ordinary events with extraordinary significance.’ In the CDL and its sequels too, ‘The flame histories present dharma transmission in terms that mark it both as a verifiable event that takes place on the plane of human history and as an utterly transcendent religious experience.’ 23


In the anthropocene epoch, textual transmission of all kinds has come to occupy an important place, as it had in the Song dynasty a thousand years ago. In the CDL there is room for everybody: scholars shining a torch down into an obscure past perfume heart and head a whole working life by investigating the sources, just as the practitioners do. Both are a tiny grain of sand in the hyper-realm of being.





6 Disciple Tanlin 弟子曇琳 (c. 506-574 CE) was an erudite Sanskrit scholar and, together with Huike, a disciple of Bodhidharma. Both had their arms cut off by bandits (T. 50, no. 2060, 552a27ff), Huike did not cry, One-armed Lin did (552b23-25). See J. L. Broughton, The Bodhidharma Anthology, esp. pp. 68-73.


7 ‘ …starting from a certain point of time this Damo started to be conflated with the famous Bodhidharma. …several major aspects of Damo’s image seem to have played a noticeable role in informing the image of Bodhidharma and the Chan ideologies related to him.’ Jinhua Chen (2015) ‘What is in a Name? The Possibility of Identifying the Monk Damo as the Mentor of the First Known Self-Claimed Reincarnation of Maitreya in Medieval China,’ Studies in Chinese Religions, 1:1, 3-19, DOI: 10.1080/23729988.2015.1006839.


8 ‘Hui-pu continued to study with Hui-k’e and even made a meticulous transmission of those northern teachings to the south.’ Social Change and the New Buddhism in South China: Fa-Jung (A. D. 594-657) by Albert A. Dalia, PhD diss. 1985, p. 239.


9 Power of Place, James Robson, p. 12; 216-226; 232ff.


10 According to Magnin three sources are primary for the life of Huisi: XGSZ T.50, 2060, 562c6-564a17 (645 CE); Da Tangnei Dianlu大唐內典錄, T.55, n. 2149, 283c18-284a8 (664 CE); Nanyue Si Da Chanshi Li Shiyuan Wen, 南嶽思大禪師立誓願, 文T. 46, n.1933, 786b27-792b (559 CE?) Three works might be attributable to Huisi: X55, 903, 隨自意三昧; T.46, n.1923, 627-641 諸法無諍三昧法門; T.46, n.1926, 697-702 法華經安樂行義; See Magnin, Paul. ‘La Vie et l’oeuvre de Huisi (515-577) second patriarche du Tiantai.’ In: École pratique des hautes études. 4e section, Sciences historiques et philologiques. Positions de thèses d’École de l’année 1978–1979 et positions de thèses de IIIe cycle. 1982. pp. 24-29; doi : https://doi.org/10.3406/ephe.1982.6625https://www.persee.fr/doc/ephe_0000–0001_1978_sup_1_1_6625


11 See his use of longevity techniques and inner alchemy terms such as waidan and neidan in T. 46, 1933, 791c16: 外丹力修内丹.


12 Announced in an edict in 504 CE, cited in Robson, p. 151. See Strickman, Michel, ‘A Taoist Confirmation of Liang Wu Ti’s Suppression of Taoism’ in Journal of the American Oriental Society Vol. 98, No. 4 (Oct. – Dec., 1978), pp. 467-475.


13 Robson, Power of Place, p.167ff. See Sitting in Oblivion: the Heart of Daoist Meditation, a translation of Chengzhen’s Zuowang Lun 坐忘論, trans. by Livia Kohn, especially pp. 105-120, ‘The Buddhist Dimension’. Though how ‘Oblivion (my italics) as both the ultimate state and practice procedure …is the clearest and most pervasive example on how Chan was shaped by Chinese culture.’ is not quite clear to me.


14 Magnetic Resonance Imaging (MRI) techniques are still in their infancy but the future is already clear. And Richard Wilhelm wrote, ‘ …every event in the visible world is the effect of an “image,” that is, of an idea in the unseen world. Accordingly, everything that happens on earth is only a reproduction, as it were, of an event in a world beyond our sense perception; as regards its occurrence in time, it is later than the suprasensible event.’ Richard Wilhelm, Introduction. I Ching, trans. Cary F. Baynes, Arkana, Penguin, 1989. P. lvii. ( …alles, was in der Sichtbarkeit geschieht, die Auswirkung eines Bildes, einer Idee im Unsichtbaren ist. Insofern ist alles irdische Geschehen nur gleichsam eine Nachbildung eines übersinnlichen Geschehens, die auch, was den zeitlichen Verlauf anlangt, später als jenes übersinnliche Geschehen sich ereigne.’ Richard Wilhelm, I Ging. Das Buch der Wandlungen. Einleitung).


15 See the efforts, in this new age, of Erwin Laszlo to ‘explain’ these things.


16 ‘Inasmuch as Being is dynamic, man as an embodied being is guided from and in the light of the future of what he is going to be.’ Herbert V. Guenther, Buddhist Philosophy, p. 202. And T. Griffith Foulk, ‘Viewing Ch’an lineage as a continuum that links the past and the present, there is a sense in which the quality of historicity (or believability) flows backwards from more recent hagiographies to older ones, while sanctity flows in the opposite direction.’ P. 155 (see note 18 below).


17 Truth is untrue; untruth is true 真是妄妄是真, Daowu, 30.15.


18 Idiom: ‘Be careful what you wish for, you might just get it.’


19 Turning Søren Kierkegaard (1813–1855) on his head, who said, ‘Life can only be understood backwards; but it must be lived forwards.’


20 On endowing experience with meaning see ‘The Value of Narrativity in the Representation of Reality’ by Hayden White in Critical Inquiry Vol. 7, No. 1, On Narrative (Autumn, 1980), pp. 5-27.


21 Ulysses’ Sail: 263.


22 Robson, p. 216


23 Foulk, Theodore Griffith, “Myth, Ritual and Monastic Practice in Sung Ch’an Buddhism”. In: Religion and Society in T’ang and Sung China. Patricia B. Ebrey and Peter N. Gregory (eds.), Honolulu: University of Hawaii Press, 1993. p. 153-4. T. Griffith Foulk refers to the ‘Lamp histories’ as ‘flame histories’ – had I to translate the whole of the CDL a second time I would be tempted to render deng 燈 not as Lamp, not as Flame, but as Light.
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DS – Dong Chansi Ban (Tōji) edition (1080 CE), The Eastern [Chan] Temple Edition [of the CDL] 東禪寺版 edited by 四 口 芳 男


FG – Foguang Dazang Jing 佛光大藏經, 1983


T– Taishō Shinshū Daizōkyō 大正新修大藏經常, 55 volumes, edited by Takakusu Junjirō and Watanabe Kaigyoku, (1912–1926). (The Taisho CDL, T.51, no.2076 is the Yuan edition published 1316 / 1360 CE based on the Sibu Congkan 四部叢刊, A Collection of The Four Branches of Literature of 1134 CE)


X– Shinsan Dainihon Zokuzokyo, 卍新纂大日本續藏經 Tokyo, Kokusho Kanokai, 東京, 國書 刊行會


XY – Xinyi Jingde Chuandeng Lu 新譯經得傳燈錄 A New Translation of the Records of the Transmission of the Lamp, translated and annotated by Gu Hongyi 顧宏義, published by Sanmin Shuju 三民書局 Taibei, 2005. 3 vols. This edition is a collation based on the Sibu Congkan 四部叢刊 edition of 1134 and is the main source for the present translation. ZTJ – Zutang Ji 祖堂集 Anthology from the Patriarchal Hall by Jing 靜 and Jun 筠 Zhonghua Chuban 中華 出版, 2 vols. 2007


Secondary Sources:
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KDI – Keitoku Dentoroku 景德傳燈錄, books 7-12 annotated under the supervision of Irya, Yoshitaka 入矢義高昂, 2 vols, Kyoto, Institute of Zen Studies (Zenbunka Kenkyujo), 1993


KTS – Keitoku Dentoroku Sakuin 景德傳燈錄索引 compiled by 芳澤勝弘 et al, 2 vols. Kyoto, Zenbunka Kenkyujo, 1993
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BCR – The Blue Cliff Record, translated by Thomas and J. C. Cleary, 3 vols., Boulder, 1977
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DCBT – Dictionary of Chinese Buddhist Terms, by W. E. Soothill & L. Hodous, London, 1937


DOTIC – A Dictionary of Official Titles in Imperial China, by Charles O. Hucker, Stanford, 1985


DPPN – Dictionary of Pali Proper Names, by G. P. Malalasekera, London, 1974


GEB – Geography of Early Buddhism, by B. C.Law, London, 1932


HCB – Handbook of Chinese Buddhism, by E. J. Eitel, Hong Kong, 1888


HCC – A History of Chinese Civilization, by Jacques Gernet, Cambridge, 1982
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